John Wyclif's metaphysical realism is well documented, as is the role it plays in his biblical exegesis. Indeed, notable scholars have observed how Wyclif's Christian Neoplatonism goes hand in hand with his view of Scripture.
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IAN CHRISTOPHER LEVY PART I. WYCLIF'S NEOPLATONIC SYSTEM OF UNIVERSALS
John Wyclif was a thoroughgoing realist, firmly imbedded in the tradition of Christian Neoplatonism championed by such figures as Augustine, Anselm and Grosseteste. Absolutely opposed to nominalism, Wyclif makes no bones about his contempt for the doctores signorum. Still, it should be remembered, as A. C. Lloyd points out, that the pagan Neoplatonists were almost all 'nominalists' in the broad sense of the term, inasmuch they denied extra-mental existence to the universals represented by general expressions. While, strictly speaking, 'conceptualist' would be the more accurate designation, they clearly were not 'realists' in the Platonic sense. 3 At any rate, in his commentary on Aristotle's Categories, Simplicius (nominalist/conceptualist) recounts the Neoplatonic system of the three-fold universal, itself inherited from Middle Platonism. Here Simplicius designates the first sort of universal as the causal, that first genus, such as the first animal which makes animality for animals. This is the universale ante rem. The second sort of universal is produced by the first and only exists in individuals; it is the universale in re. And the third only exists in the intellect, inasmuch as it is abstracted from the particular, and is thus the universale post rem. 4 Simplicius' commentary was translated into Latin by William of Moerbeke in 1266. For the Greek τριττ .. οv τ .. ο Kοιvóv, Moerbeke's Latin offers the triplex commune, the first of which, transcending individuals, is the causa communitatis. The second is the commune which is distributed to individuals by their common cause, and thus resides within them. And the third sort is the abstraction existing in intellectibus.
5
A Bachelor of Arts at Oxford by 1356, Wyclif's earlier student days seem to have included an attraction to the nominalism he later came to abhor, admitting that it was a long time before he learned from Scripture a genuine understanding of ideas, now thanking God and his holy servants 3. A. C. Lloyd, The Anatomy of Neoplatonism (Oxford: Clarendon Press, 1990) , 68-69. 4. Simplici in Aristotelis Categorias Commentarium ed. Carolus Kalbfleisch (Berolini: 1908), 82; 35-83; 20 . Cf. Lloyd,The Anatomy of Neoplatonism, 67-68; Lloyd, Form and Universal in Aristotle (ARCA classical and medieval texts, papers and monographs, 4; Liverpool, 1981) , 62-64. 5. In Praedicamenta Aristotelis V, ed. A. Pattin vol. 1 (Louvain: University of Louvain, 1971), 110-11: "Forte igitur summendum triplex commune, hoc quidem exemptum a singularibus et causa communitatis . . . Secundum autem est commune quod a communi causa differentibus speciebus distribuitur et inest ipsis, sicut id quod in unoquoque animal; tertium autem quod in nostris intellectibus per abstractionem consistit, posterium genitum existens. . . " On the date of the translation cf. Pattin's introduction, xi-xviii.
like Augustine for finally enlightening him. 6 This admission is instructive not only in tracing the development of Wyclif's thought, but also because it points out the inexorable connection Wyclif found between Scripture and realism. Scripture is the place where one learns about metaphysics. After all, he credits Moses with speaking of the beasts fashioned in their genus and species, namely the universal natures communicated to many particulars.
7
What is more, Wyclif was quite convinced that Aristotle and Porphyry, as well as the Christian writers Boethius and Gilbert de la Porrée, understood universals properly, and were thus in agreement with Scripture. 8 While Wyclif may have been a nominalist early on, by the time he was a Master of Arts in 1360 his realist metaphysical system was in place, evinced in the earliest of his surviving works, De logica, written just about this time. If Wyclif was indebted to anyone for the system of universals he presents in this work, one might expect a reference to that source by the young scholar. Yet in what is an otherwise standard outline of logic, he presents his system of universals as if it were perfectly commonplace, like the rest of the material he is explaining. The second chapter opens with a threefold classification of universals. "The first is the universal of causation, such as God, the sun, the moon etc.; the second is the universal of communication, such as human nature, or angelic etc., and they are called universals of communication because they are universal natures, communicated to a number of subjects. And in this way human nature is communicated to all individuals of the human species. . . . The third is the universal of representation, such as those terms 'man, 'animal' and 'stone,' whether they be written terms, spoken terms, or intentions in the mind." Thus the last category pertains to the term which then represents the extra-mental universal of the second type.
10
A few years later, in his 1365 De ente in communi, Wyclif again offers the 'triplex universale' consisting of the universal of causation, which is the cause of many things; the universal of communication, which is common to many singulars; and the universal of signification, which functions as a term signifying the second order of universals.
11 And by the time of his De universalibus, which Mueller dates to 1374, 12 Wyclif again posits three types of universals: "The first is the universal of causation, as God is the most universal cause, and after him there are the created universals according to the order by which they originate from God. The second is the universal of communication, just as, for instance, a reality is communicated to many subjects, as is the case with human nature and other common and specific natures. The third is the universal of representation, which is a sign of the prior universals, and these are only called universals equivocally, as a picture of a man is equivocally the man. 15 And, as noted, Wyclif makes no mention of having read of this system, nor of anyone having taught it to him. In fact, as Robson notes, there is no record of Wyclif having studied under a specific master. Rather, his debt was to theologians of the past, from Augustine to Anselm, and of course Grosseteste. 16 As to where he might have encountered the Neoplatonist threefold universal, even if uncredited, the most likely answer is Grosseteste, but Grosseteste does not present this threefold system. Perhaps Wyclif's version is simply a modification of Grosseteste's own system, which Wyclif specifically recounts in his own Tractatus de universalibus. Here he refers to Grosseteste's commentary on the Posterior Analytics, and attributes five categories of universals to him. The first is the eternal exemplar idea residing in God; the second is the common created reason residing in celestial spheres; the third is the common form found in singulars; the fourth is the common form in its accidents; and the fifth is the sign or concept.
17 Notwithstanding the similarity, Wyclif does not claim here, or in his earlier works, to have modified Grosseteste's system. And it is interesting to note that modern scholars simply accept Wyclif's system as his own device, born of a general adherence to the long Christian Neoplatonist tradition.
18 Of course, Wyclif could have cobbled it together himself; the constituent parts were all there for him to arrange as he saw fit. But the articulation of the system does run quite close to Simplicius. No matter how Wyclif did arrive at such a system, his application of this 18. In addition to the works cited at the outset, condider Paul Vincent Spade's detailed and erudite account of Wyclif's theory of universals and predication in the introduction to Kenny's translation, On Universals (Oxford: Clarendon Press, 1985), vii-xlvii.
Neoplatonic order to Holy Scripture is especially interesting. And it is to that relationship we now turn.
PART II. THE WORD IN WHOM ALL THINGS WERE MADE
That Wyclif credits Scripture with teaching him a proper metaphysical system coincides with the prominent role that Christ plays in Wyclif's realist hierarchy. Christ the Word is the site of the exemplar reasons, the essential foundation in whom all things were made. 19 Thus, in his 1374 De dominio divinio, when addressing Paul's declaration in Ephesians 1:4 that, " [God] elegit nos in ipso [Christ] ante mundi constitutionem," Wyclif calls exemplar reasons the eternal universals which are necessarily presupposed with respect to the existence of a creature. This scriptural passage is an instance, he says, where one must distinguish between the existence of the creature and the means by which it subsists through the exemplar reason or divine essence. It is the creature's exemplar reason which was in God before the foundation of the world. And while the creature is not God, it is still the same as God in its exemplar reason, precisely because the reasons belong to the divine intellect and thus to the divine essence. 20 In Christ subsists that first category of universal, that causal principle which is the universale ante rem.
For Wyclif, the eternal truths are identical with God inasmuch God causes them, though formally speaking they are distinct both from each other and from God. to his essence God is the likeness of all things, such that the idea in God is nothing other than the divine essence itself. 22 Yet Wyclif did in fact think Aristotle had misrepresented Plato, who was likely in agreement with Holy Scripture. 23 At any rate, Thomas knew that divine simplicity would be compromised if the divine intellect were formed by the many things it knows. Hence, the many ideas in the divine mind are there as things known by God. In other words, their being derives from their being known. 24 And so for Wyclif, while God knows his creation primarily through universals and secondarily through individuals, divine simplicity is never impaired since these universals of the first order exist in God as second intentional concepts. 25 Despite the similarity between the two theologians, one should remember that Aquinas does not call such exemplar reasons 'universals,' inasmuch as universals for him exist only in singulars. 26 Wyclif, in the Neoplatonist vein outlined by Simplicius, equates the highest level of universals with the exemplars, as causal principles, while his second level corresponds to Aquinas' universale in re. 28 While Robson also finds that Wyclif's estimation of Scripture as the eternal truth led him into countless difficulties, he too is aware of the dynamic quality of Scripture, writing that for Wyclif, "the Word of Scripture was God Himself, an emanation of the Supreme Being 'transposed into writing."' 29 Smalley likewise notes that Wyclif associated Scripture with an emanation from the divine being. Likening him to Plotinus, she concludes that Wyclif wound up destroying time itself in his effort the preserve the eternal validity of scriptural discourse. 30 These points are well taken, for there is no question but that Wyclif's system led him into exegetical difficulties. The present study cannot take up the closely related, though separate, matter of exegesis, as that would take us too far afield. Nevertheless, the above observations do serve to highlight that it is precisely the dynamic quality of Wyclif's Scripture which can produce such results. Yet this dynamic quality does not derive simply from the fact that Scripture is divine in nature, but rather that it is specifically Christological in nature. And that is, in turn, intimately bound to the larger role of Christ the Word, source of all being, dwelling place of the eternal exemplar reasons.
PART III. CHRIST THE ETERNAL SCRIPTURE
In his 1376 De civili dominio, Wyclif described Scripture as the Book of Life and the eternal truths grounded therein, while the manuscripts are called Scripture in an equivocal sense, as a remote picture humanly imposed for the sake of signifying the prior, higher levels of Scripture. Moreover, once one deforms Scripture with an erroneous sense it ceases to be Holy Scripture, just as the defaced image is no longer the man depicted. And yet the catholic who devoutly understands the truth possesses Scripture in his soul. 31 The content of Scripture, those truths which it bears, is Scripture, and the truths are none other than all that is found in the Eternal Word. Thus the catholic who grasps Christ in his soul has Scripture.
By the time of his 1378 De veritate sacrae scripturae, Wyclif contends that Scripture has five different levels: "I have been in the habit of describing Holy Scripture as the inscription of sacred truth, whether in its revealing of other truths, or insofar as it is the very revelation of truth itself. I have customarily posited five levels of Holy Scripture. The first is the Book of Life, which Apocalypse speaks of in Chapters 20 and 21. The second consists of the truths inscribed in the Book of Life, according to their intelligible being. Both levels of these Scriptures are absolutely necessary, although they do not differ essentially, but rather according to reason, as I said of this matter in On Ideas. On the third level, Scripture is considered in light of the truths which are to be believed in their proper genus. These are inscribed in the Book of Life according to existence and effect. The fourth level considers Scripture in light of the truth which must be believed as it is inscribed in the book of the natural man, that is, in his mind. Some people call this Scripture an aggregate abstracted from actions and truths, spoken of in the third manner. For some this is an intellective habit, and for others it is an intention or species. Yet in the fifth manner, Holy Scripture is understood as referring to the manuscripts, sounds or other artificial signs designed to bring to mind that first truth."
32
As the argument continues, Wyclif proceeds to equate Scripture with Christ himself. The Gospel of John provides him with the proof that Christ is identical with Scripture, for Christ is the Scripture God sent into the world: "et non potest solvi scriptura quem Pater sanctificavit et misit in mundum When Wyclif picks up this theme in De veritate sacrae scripturae one finds the "whole Trinity" at work again. The Word in his divinity sent himself into the world, for in his humanity he is the nobleman of Luke 19:12 who went off to a distant country to receive his kingship and then return. That this book i.e., Christ cannot be destroyed is verified by the fact that his divinity and humanity are insolubly united in a single person. Again it is both a Christological and a Trinitarian matter, as we read of the Holy Spirit so ordaining the correct manuscripts to read the relative pronoun in the masculine (quem), thus referring to Christ. For as Christ is fully human, born of a woman, and fully divine, begotten not made, so God 'made' the manuscripts sacred in regard to Christ's humanity, while he 'begot' Scripture and 'caused' it to be sacred with respect to his divinity, with the result that Scripture must be supremely authentic, surpassing all sensible signs. 34 For the sensible Scripture found in manuscripts is only Holy Scripture in an equivocal sense, as one might say the painted image of a man is the man himself.
35 This is the Scripture liable to 35. De veritate I, vi, 111: "unde ista scriptura sensibilis in vocibus vel codicibus non est scriptura sacra nisi equivoce, sicut homo pictus vel ymaginatus dicitur homo propter similititudinem ad verum hominem." destruction in the jaws of dogs and contamination at the hands of fool and heretics. 36 The composition and subsequent plight of Scripture is remarkably close to that of Christ the Incarnate Word. Just as Christ is fully God and fully man, so Scripture can be seen as the product of a hypostatic union, namely the Divine Word and parchment. The Word assumed perishable flesh, liable to injury and death at the hands of sinners, and so too the Word is united to cured goat hide, liable to scribal error and the yet worse blasphemous senses imposed upon it by impious sophists. Yet as Christ could not suffer in his impassible divinity, so the Word, the Book of Life, cannot be altered or destroyed in its eternal truth. Those who deface Scripture can do no damage to the truth preserved in the devout catholic soul where Christ, the substance of Scripture, dwells.
The dynamic quality of Scripture comes to the fore now. By 'dynamic' one means an active power at work in the world. Christ the creative Word of God, source of all being, is active in Scripture as both the content of Divine Truth and the very one who reveals it. The Truth is present in Scripture more permanently than any place else, says Wyclif, inasmuch as Scripture is eternal and indelible, the very radiance of eternal light, that flawless mirror of divine majesty spoken of in Wisdom 7:26. What is more, this Truth is the very cause of the inexorable nexus formed between the written book, the truths therein, and the writer himself. The Eternal Word is the thus the locus of the hypostatic union. Here is the Word of Life (Jn 14:6), the very gospel Paul proclaimed to the Galatians (Gal 1:6-9).
37 And because Scripture is a mirror of the divine will those who live by faith may trust that the Truth himself will deign to descend and instruct them, free from all deception. 38. De veritate I, xv, 377-78: ". . . quam si deus, qui mentiri non potest, in scriptura sua, que est speculum voluntatis sue, hoc dixerit, igitur verum. nec oportet, catholicum contendere circa probacionem antecedentis, quia sit sibi scriptura sacra, sicut debet esse ex fide, et eo ipso magister adest, docens ipsum antecedens et excitans ad assumptum." a 'what.' Moreover, it is this Eternal Person who became incarnate and offered testimony to Truth in word and deed, thereby providing the Church with a perfect example of the sacred conduct which brings the faithful into conformity with the creative Word, the source and principle of all being. Thus to the extent that any exegetical difficulties arise on account of Wyclif's doctrine of the eternal Scripture, we must always bear in mind that he regards the words of Scripture as the words of Christ the Word, the one who cannot lie. Wyclif is concerned with the veracity of a Living Person, not the correctness of a fixed record.
By the time of his 1382 Trialogus, Wyclif has narrowed down his fivefold Scripture to a tri-partite system, though the Christological theme is still intact. "As I should speak more succinctly, you must remember that there is some equivocation with regard to the term 'Scripture.' First of all, the term 'Holy Scripture' signifies Jesus Christ, the Book of Life, in whom every truth is inscribed, in keeping with John 10: 'the Scripture cannot be broken, whom God sanctified and sent into the world.' In the second manner, it signifies the truths inscribed in the very Book of Life, whether they are the eternal exemplar reasons or other temporal truths. In the third manner, which is better known to the general public, it signifies that aggregate which is derived both from the manuscripts of God's law, and from the truth which God imposes upon them. Yet this bare material Scripture should not be called Holy Scripture, inasmuch as these manuscripts are only sacred to the extent that the sacred meaning accompanies them." 39 Both the earlier fivefold version, and this condensed version, seem strikingly similar to Wyclif's system of universals. In both the fivefold and the threefold systems, Scripture on its highest level is Christ the Word. And as the Word is the repository of the eternal exemplar reasons, then it seems the second level of Scripture must be equated with those exemplar reasons. For just as the exemplar reasons subsisting in the divine intellect are not distinct from the divine essence, so the truths inscribed in the Book of Life are not (as he says) essentially different from the Book of Life itself. Let us look at each level of the fivefold system before comparing the two systems, level by level. In the fivefold system, the first and highest level is Christ the Word and Book of Life, thus corresponding to the divine intellect. The second level corresponds to the truths inscribed therein; these are the eternal exemplar reasons (universale ante rem). The third level corresponds 39. Trialogus III, xxxi, ed. Gotthard Lechler (Oxford: Claredon Press 1869), 238-39: "Sed ut loquar strictius, notanda est tibi aequivocatio de scriptura. Primo enim scriptura sacra signat Jesum Christum librum vitae, in quo omnis veritas est inscripta, juxta illud Johannis x: 'non potest solvi scriptura, quem Pater sanctificavit et misit in mundum.' Secundo modo signat veritates in ipso libro vitae inscriptas, sive sint rationes exemplares aeternae sive veritates aliae temporales. Et tertio modo famosius quo ad vulgus signat aggregatum ex codicibus legis Dei et ex veritate quam Deus ipsis imponit; sed hoc nudum scriptum materiale non didici vocare scripturam sacram, quia illi codices non sunt sacri, nisi illis assit sententia sacra." to the universals existing in the individual subject (universale in re), since these are "the truths that must be believed in their genus, which according to existence or effect are inscribed in the Book of Life." Level four, which is "an aggregate abstracted from actions and truths of the third level," corresponds to the universals existing in mente, here called "intention or species." These are the conceptual universals abstracted from particulars (universale post rem). The fifth and lowest level consists of the written or vocal signs formed on the basis of these concepts. And bear in mind that the manuscripts i.e., the fifth level of Scripture, are only called Scripture in an equivocal sense, just as his lowest level of universal is only called such equivocally. In fact, both are specifically compared to the portrait of a man bearing only the likeness of the real person. For this universale repraesentatione is but a sign of the prior universals.
With regard to the later threefold version of Scripture, one can chart the correspondence in the following way: the first level is the divine intellect; while on the second level he locates the "exemplar reasons" (universale ante rem), as well as the "temporal truths," namely the universals subsisting in individual subjects (universale in re). And the last level corresponds to the signs formed from those abstracted universals which exist in the mind (universale post rem). The first level in this later version is still that of the earlier, while the second level now compresses levels two and three of the earlier version. The lowest levels are the same in each, though level four of the earlier version, namely the universal existing in mente, is now implicit in the lowest level of the later version, since the level of signification presupposes a mental concept. Either way, this level refers to the universale post rem.
Unless I am very much mistaken, therefore, the connection between these two Scriptural outlines and his threefold universal is so close as to be the intentional product of a carefully conceived presentation of the relationship between the structure of divine revelation and that of the cosmic order.
CONCLUSION
Minnis had said that Wyclif did not regard Scripture as "a book per se." This is undoubtedly true, for Wyclif grants to Scripture a genuine personhood, that of Christ the Word. Scripture thus assumes the role that a 'mere book' cannot, namely that of living Savior. It is precisely the personhood of Scripture which gives it the dynamic quality that distinguishes it from a static volume of immutable laws. The truth of Scripture is grounded not in laws, but in a person. Scripture is true because Christ is true. Christ is the Truth, the source and content of divine revelation through the Old and New Testaments. Yet as the person of Christ, Scripture also performs its salvific function as a 'book,' since it is the immutable truth revealed in the flesh of the sensible parchment, proclaiming the highest level of saving gospel. The parchment and ink present the Word to the senses much as the flesh and blood of Christ present the Second Person of the Trinity. Just as the principle of unity in the person of Christ is the person of the Word, which thus provides the foundation for the hypostatic union, so the highest level of Scripture is the locus of truth for the lower levels. And yet Wyclif's account of Scripture in its different levels bears not only a Christological character, but speaks to the way in which the Second Person of the Trinity interacts with the Third Person, who adorns the work of the former. The Word is the Book of Life sent into the world, and it is the Holy Spirit who preserves and testifies to the truth of the Word in his 'humanity' by protecting those corrected manuscripts which attest to the highest level of eternal truth. Wyclif cannot think of Scripture apart from Christology and Trinitarianism, precisely because he is a creedal theologian, with his eye on the entirety of sacred tradition. The Church testifies to what the Truth proclaims: the inseparability of the Godhead and the insoluble union of the person of Christ.
